In political terms, many Presbyterian emigrants from Ulster were at the forefront of the revolutionary cause, which has been partly explained by their subordinate experience in the Irish confessional state that was dominated by the Church of Ireland and landlords belonging to that communion. Furthermore, most accounts of the relationship between Presbyterians in Ulster and North America end in 1776. For those who articulated a Scotch-Irish or Ulster-Scots identity at the turn of the twentieth century, the Revolution marked the end of an era in the history of both the United States and Ulster as the high ideals and hard-won prosperity of eighteenth-century protestant settlers were overshadowed by the influx of poverty-stricken Irish Catholics who by the 1830s comprised the majority of emigrants from
Ireland. Even for academic authors in the twentieth century, the Revolution marked the point when these protestant settlers ceased to be a clearly defined ethnic group. In a social study of the Scotch-Irish published in 1962, the sociologist James G. Leyburn ended with the Revolution because 'the ScotchIrish were no longer a separate national stock but were Americans'.
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The relationship between Scots-Irish and American identities is one that has interested scholars, popular writers, and political interest groups on both sides of the Atlantic. Popular accounts describe the Scotch-Irish in heroic terms as an independent people who were religiously committed but also cantankerous, character traits that enabled them to overcome various trials and to contribute to the greatness of the United States. 4 For professional historians, this narrative fails to convey the complexity of historical experience. A collection of essays edited by W.R. Hofstra on the Scots-Irish migration experience to 1830 notes that instead of a static and essentialist image, Scots-Irish identity was 'highly responsive to varied cultural and political contexts, themselves changing in time'. 8 As demonstrated below, they played an active -often proactive -role in the formation and maintenance of these networks and shared the optimistic millennial vision that underpinned evangelical unity and activity. The irony is that by doing so they undermined a distinctive Presbyterian identity in the twentieth century by promoting an emphasis on personal conversion that eroded denominational loyalty.
These themes are explored in three sections. The first examines the impact of the growth of evangelicalism on Presbyterians on both sides of the Atlantic and how this promoted unity in of the Parent Churches in Scotland, and from the number, the harmony, and order of your churches, so widely spread over your vast continent, we learn the excellence of our form of church government, and its tendency to promote spiritual edification -restrain vice -advance holiness, and preserve the spirit of unity in the bond of peace.' They gave thanks to God for the symptoms of revival across the Presbyterian world and hoped that God 'will continue to bless us, and will soon enable us to take a place among the Presbyterian churches in the world, as one holding fast the truth, and walking in the beauty of holiness'. 13 The American church agreed that union was necessary as the 'signs of the times admonish us that there are labours to be performed, and triumphs to be achieved, which demand the harmonious and concentrated moral powers of the church'. These tasks included missionary activity, Bible and tract distribution, the extension of Sunday schools, and the promotion of temperance.
14 Religious revival and missionary activity were closely associated in Presbyterian minds as both were means of bringing about the millennial reign of Christ through the conversion of the world. One of the symptoms of the progress of the gospel would be the collapse of the age-old enemy, Catholicism. It is important to underline that anti-Catholicism was a prominent component of transatlantic Protestantism during this period and that it was sometimes even more virulent in protestant-dominated areas such as Scotland and the United States than it was in Ireland. 20 In that context, the conversion of Catholics in Ireland through missionary activity was seen as a principal means of combating popery on both sides of the Atlantic. This shared campaign was heightened by the Great Famine, which was viewed by Presbyterians as a God-given opportunity to achieve the 
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The Old School Assembly was in an awkward position as a third of its members were in the southern states, and in 1845 they passed a resolution that slavery was taught in the Bible and that slaveholders ought to treat their slaves with humanity. 44 The American response to the Irish resolution noted that they did not wish 'either to repel the counsel of brethren abroad, or evade responsibility and discussion, on this momentous question, at home'. They presumed that Irish Presbyterians were 'strangers … to the principal cause of the aggravations which attend domestic slavery in this country', namely the attitude of the South and the actions of extreme abolitionists. 45 The letter was discussed at length by the Irish Assembly in 1846 and their response noted the commitment of both churches to Such a strongly-worded declaration was bound to draw a response, and it was signed by Charles Hodge, moderator of the Old School Assembly in 1846. The letter began defensively and became increasingly belligerent. It queried the introduction of the issue of slavery to their correspondence on the basis that the church's mission was 'to give the blessed Gospel, and not free Institutions, to the human race'. Nevertheless, the American Assembly felt that they needed to make a definite statement of their position owing, in part, to 'the obviously erroneous opinions you have formed both of it and our relations to it'. The civil aspect of the question did not concern the church, but the moral aspect did, and this allowed them to challenge the failure of Irish Presbyterians to convert Irish Catholics. 'That we have done all we could, much less, all we should have done, we will no more venture to assert, than we suppose you would contend that you had fully discharged your duties, during the last two centuries, to the millions of Popish idolaters who dwell around you.' Non-Americans could not possibly comprehend the complex issues involved in the system of slavery and the letter rejected the idea of excluding slaveholders from Christian communion. 'We have, of course, no idea of discussing at large a question of this sort with you, much less of defending, in a brief letter to you, our conduct or our faith, our Church or our country, against the calumnies of ignorant and corrupt men, either in your county or ours.' 47 A special committee of the Irish General Assembly appointed to respond to the letter were of the opinion that it was 'unworthy of an answer', but they had, nevertheless, decided to do so. Professor Robert Wilson read their response to the Assembly in July 1847 and those parts about slavery 'were received with deafening cheers'. 48 The Irish church readily received criticism about their failure to convert Irish Catholics from their spiritual slavery but were not to be moved on the principal issue: 'Slavery, root and branch, was hated with a perfect hatred, as it existed in our own West India Islands, and our opposition only ceased with the death of slavery there; 14 rejoiced in 'the termination of the bloody struggle on American soil' and gave 'thanks to God, that the result of the conflict has been the abolition of slavery throughout the United States'. 62 An important aspect of the renewed relationship was, once again, religious revival. One of the outcomes of 1859 was how the concept of revival was redefined more generally in the North Atlantic world from a sudden outbreak of religious fervour to increasingly planned and organised revival events. 63 These were often led by professional revivalist preachers, the most famous of which was the American, Dwight L. Moody who was usually accompanied by the soloist, Ira D. Sankey. This new revivalism attracted middle-class churchgoers who were increasingly worried about intellectual developments antagonistic to Christianity as well as social and economic problems caused by industrialisation and urbanisation. Protestants in industrialised north-east Ulster shared these concerns and Moody was invited in 1874 to hold a mission after a very successful evangelistic campaign in Scotland. 64 The mission was a remarkable success because the respectable and less anarchic quality of Review, and his many and varied publications. 74 The Belfast college became known as a 'citadel of Calvinism' under one of Hodge's former students, Robert Watts, professor of systematic theology from 1866 to 1895. 75 and Irish Presbyterians were amongst the first to suggest the formation of such an organisation. 80 The advantages of such a union were obvious to the Irish Assembly as it would demonstrate 'that the Presbyterians constitute one of the largest denominations of Protestants in the world; that they have proved of all others most loyal to everything that was pure, vital, and Biblical in the Reformation of the sixteenth century; and that in whatever part of the world they exist they have been the true bulwark of Protestantism'. Presbyterian unity, vitality, and moral strength fitted them to be at the forefront of 'resisting Rationalism on the one side and Romanism on the other'. 81 The first three meetings of the alliance were held in Edinburgh (1877), Philadelphia (1880), and Belfast (1884).
In Ireland, these general trends were intensified through the overwhelming opposition of
Ulster protestants in general to Irish Home Rule, which they believed was essentially 'Rome Rule'. 82 In response to these developments, many Presbyterians on both sides of the Atlantic built upon the themes they had been developing since the 1820s to further emphasise a Scotch-Irish and Ulster-Scots identity.
This process involved a positive articulation of the contribution of Presbyterians to the modern world as well as a critique of the corrupt character and influence of the Irish Catholic diaspora. These themes were expressed with force by Thomas Croskery, an Irish Presbyterian minister, prominent Ulster Liberal, exponent of Presbyterian evangelicalism, and professor at Magee College Derry from 1875 to 1886. 83 Croskery was a prolific contributor to the periodical literature of the day and by doing so The Irish in America (1867), he described the work as 'an undiscriminating panegyric upon Irishmen of every class in America, except the hated Scotch-Irish of the North'. 85 Maguire had 'studiously ignored the evils of the Celtic emigration and the injuries it has inflicted upon American society', commended the attacks on the public school system by priests, adopted 'the side of the archbishops and bishops with all the spirit of an Ultramontane, lauding and approving their repeated assaults upon the liberties of the Romish laity', and wrote 'as if America is never destined to reach the highest summit of earthly power and glory till it has bowed its haughty head to the Roman obedience'. 86 Notwithstanding these concerns, Croskery identified three reasons to be hopeful: the degraded character of American Catholicism and its easy assimilation into American Protestantism; the strength Croskery offered an extended discussion of American Presbyterianism in which he challenged Charles
Briggs' characterisation of it as English in origin and broad in theology. 89 Croskery argued instead that the key features of American Presbyterianism could all be traced back to Scottish and Irish settlerslove of doctrine, spiritual life, and revival, its voluntary character and salutary impact on social discipline, commitment to education, and struggle for political independence. As Presbyterianism had made America great, so Croskery hoped that his work would 'inspire the hope that Presbyterianism is destined to a yet wider expansion in the most rapidly progressive of modern nations'. influencing the principles of the Constitution because they 'were enabled to embody and comprehend in that organic life the notions of civil and religious liberty that had been taught them, and so to establish a government over the people and by the people'. 92 In terms of 'loyalty to the truth, for integrity of character, for consistency of living, for Sabbath observance, for energy, for adherence to Christian principle', there was no group in the United States more reliable 'than the people who have come from this province of Ulster, and bear the name, the honoured name, of Irish Presbyterians'.
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A distinctive Scotch-Irish identity in the United States was expressed through a series of publications as well as the formation in 1889 of the Scotch-Irish Society of America, an attempt to assert the distinctness of the group from Americans of Anglo-Saxon and Celtic origin. 94 Though it was dominated by protestants from urban areas in the northern states, the Society did attempt to be nonsectarian and adopted a neutral stance on Irish Home Rule. 95 Many American protestants who traced their origins back to Ulster were now to be found in Baptist and Methodist churches, though the term 'Presbyterian' was most frequently heard at the meetings of the Society. It is significant that the most strident advocacy of a Presbyterian Scots-Irish identity came from Ulster-born members of the Society, especially John Hall and George Macloskie. Macloskie was born in County Londonderry in 1834 and educated at both Queen's College, Belfast and the Presbyterian College before becoming the minister of Ballygoney in 1861. 96 Owing to the influence of James McCosh, Macloskie in 1875 was appointed professor of biology at Princeton and, like his patron, attempted to reconcile evolutionary science with evangelical religion.
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At the meeting of the Scotch-Irish Congress in Pittsburgh in 1890, there was a debate about whether a resolution ought to be passed that the society was 'not organized in antagonism to any class of the Irish or Scotch races', a reference primarily to Irish Catholic immigrants. Hall argued that it was needless to pass such a resolution as it would place the Society on the defensive, that the constitution already stated its non-sectarian character, and that Presbyterians were 'the best friends the Catholics ever had' in Ireland. Hall's arguments carried the day and the motion was laid on the table. 98 It has been suggested that this episode demonstrates that the Society desired to rise above the divisiveness of Irish politics and that a broad and inclusive definition of Irishness survived in the South into the twentieth century and was sometimes associated with Irish nationalism. 99 This was undoubtedly the view of some members of the Congress, but it is also clear that this was not the view taken by Hall and … they are not bigots, they are not fanatics, they are not men who want an ascendancy of their own party, but they are men who are afraid of an ascendancy rising up in the place of the old one that after long struggles they have gotten rid of, and now they are wanting to preserve this principle of fairness and freedom, and I say it is a struggle for existence, it is not a struggle for domination, it is not a struggle to rob anybody of his rights. 
